Carlfred Broderick, Wesley Burr, and Brent Miller). Thus more than 10 percent of NCFR presidents through the early 1990s were active Latter-day Saints, an overrepresentation by several-fold. Indeed, three LDS NCFR presidents were elected during the sixteen-year period from 1975 to 1991, an era identified by some as the peak of Mormon influence and engagement in NCFR. However, over the past twenty-four years, none of the last sixteen NCFR presidents have been Latter-day Saints.
In 2013, NCFR leadership issued a formal statement regarding samesex marriage. This was a departure from previous practice since, while the field has always wrestled with definitions of the family and what impacts changing family structure have on individual and relational well-being, the NCFR had avoided position statements on political matters. Many LDS family scholars subsequently distanced themselves in the wake of perceptions of escalating advocacy. Though deeply rooted historically, the connection between the NCFR and LDS scholars is now viewed by many Mormon family scholars with whom we have spoken as somewhere between tenuous and irreparably damaged. Several Mormon family scholars who severed ties moved on and found replacement professional organizations, but others continue to mourn the loss of their first professional love and are pained by the schism. However, the growing distance from NCFR as a professional organization has not translated into LDS disengagement with the field as a whole. Brigham Young University's School of Family Life features, in terms of faculty size, one of the largest full-time family studies faculties in the world (at thirty-five). Further, in terms of productivity, BYU's School of Family Life faculty have averaged nearly one hundred peer-reviewed publications annually over the last three years, 8 making it one of the most prolific research programs of its kind. Faculty include nationally renowned experts in marriage and family Hill's ascension and prominence. Christensen taught briefly at BYU before spending most of his career at Purdue. In 1973 BYU commenced its era of empirical publication with two articles published in therapy, parenting, child development, mate selection, media influence, sexuality, work and family balance, addiction, religion, emerging adulthood, and other foci and subfields.
Historically, the Mormon family studies professorate was leavened among leading universities around the United States. Reuben Hill and all five Mormon scholars who served as presidents of NCFR studied or taught in prominent programs away from BYU at some point (i.e., Cornell, Harvard, Iowa State, Minnesota, North Carolina, Penn State, Purdue, and Wisconsin)-with three, including the late Carlfred Broderick (USC), spending their careers elsewhere. Indeed, Pam Monroe has posited that perhaps the greatest collective influence exerted by Mormon family studies scholars has been their willingness to mentor, train, and generatively invest in non-LDS scholars 9 (typically away from BYU), thereby perpetuating the model of the field's exemplar, Reuben Hill. However, as the second decade of the twenty-first century winds down, there is no nationally recognized LDS family figure like Carlfred Broderick at the University of Southern California (or elsewhere on the West Coast). Further, there are virtually no Mormon family studies scholars in prominent eastern research universities. 10 Reasons for this diminished dispersion are complex but include an apparent reluctance of many family studies departments to include active Latter-day Saints on their faculty, on the one hand, 11 and concerted efforts by BYU to In June and July 2016 we conducted the second search with the intent to find and analyze all relevant social science studies on Mormon families. This search utilized the EBSCO databases as well but was not limited to family studies journals. References in those studies as well as Google Scholar's "cited by" function led to additional relevant studies. We chose to include only articles published in social science journals and opted to exclude articles published in Mormon-centered i t n e s s e s L u t h e r a n s P r e s b y t e r i a n s S e v e n t h D a y A d v e n t i s t s M u s l i m s outlets, such as BYU Studies and Dialogue. Our focus was contemporary empiri cal studies, not literature reviews or papers exploring Mormon families historically. While most of our sources were peer-reviewed journal articles, we did include several book chapters that featured original research and were published by respected academic presses. Included in our search were articles dating to the 1930s, a period corresponding with the formation of the discipline. With these restrictions, we found and analyzed 114 documents. Table 2 depicts the number of articles found and reviewed by publication decade. 12 Of the varied aspects of family life explored in the extant studies, we chose to focus on five: dating and courtship, marriage, fertility, parent-child relationships, and youth religious development in a family context. Given space limitations, we are able to provide only brief mention of a few of the more recent and relevant studies. 13 In general, the findings indicate that active LDS couples, parents, families, and youth enjoy many of the same benefits that others of devout 12 . As with any search of this scale, our results are not exhaustive. The bar on the far right represents only a portion of the current decade (2010 -2016). The projection for the full decade is forty or more articles addressing Mormon families by 2019, the highest total ever.
13. Interested readers are welcome to contact the first author of this article for a full bibliography. 1 9 4 0 -4 9 1 9 5 0 -5 9 1 9 6 0 -6 9 1 9 7 0 -7 9 1 9 8 0 -8 9 1 9 9 0 -9 9 2 0 0 0 -2 0 0 9 2 0 1 0 -2 0 1 6
Mormon Studies Review, Vol. 4 [2017] faith receive from religious involvement (e.g., greater marital stability and quality, increased health and longevity, closer parent-child relations, and numerous prosocial outcomes for youth, among many other benefits).
Mormons experience several of the same stressors and challenges faced by other religious families who take their faith seriously (e.g., time and money costs, some degree of separation from secular society, struggles with feelings of guilt and inadequacy). Latter-day Saints also enjoy some distinctive benefits and challenges based on highly familial Mormon theology and culture. While homosexual relationships and the LGBTQ community are of increasing importance to the broader field of family studies, our search did not yield any articles published in family studies or other social science journals that specifically addressed the intersection of LGBTQ and Mormon identities in relation to Mormon family life. A few articles address issues of sexual identity among Mormon individuals, but they do not provide empirical data that specifically address family relationship issues. 14 
Dating and courtship
While research on Mormon dating and courtship is limited, there are some empirical studies that examine dating during adolescence and emerging adulthood. We address both.
Dating during adolescence. The LDS Church strongly discourages dating before the age of sixteen. A primary purpose is to reduce opportunities for premarital sexual relations. Miller, McCoy, and Olson found that there was indeed a strong correlation between avoidance of premarital sex and the age that Mormons begin dating. 15 Of the "late daters" (sixteen years or older), only 10 percent engaged in sexual intercourse, whereas 50 percent of the "early daters" (fourteen years or younger) engaged in sexual intercourse-a fivefold increase in premari tal sexual activity. Overall, Mormon teens were significantly less likely to report having had sexual intercourse (18 percent) than nonMormons (53 percent).
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Not only does their faith affect when they date, but, for Mormon youth, their faith may also affect whom. Markstrom-Adams found that 83 percent of Mormons in her sample reported that there were barriers to dating non-Mormons. 17 The top two barriers reported were (1) "unacceptable beliefs, values, standards, and moral conduct of non-Mormons" and (2) the report that "many Mormons desire to marry within their faith. "
18 This last value and other indicators seemed to show that Mormons, even as adolescents, view dating relatively seriously and as "a precursor to marriage. " 19 Conversely, in a more recent national study on religious adolescents' dating habits, Bartkowski, Xu, and Fondren did not find a significant LDS reluctance to date people of other faiths. This may be partially attributed to the lack of Mormon dating options outside highly populated Mormon areas. regarding relationships and marriage embedded into the core of the site. As part of their demographic profile, users were required to state how regularly they attended church, if they were temple worthy, and whether or not they had served an LDS mission.
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In his study of newly married Christian couples, Uecker found that of all the Christian denominations, Mormons were reportedly the least likely to have engaged in premarital sex, with 43 percent of his sample waiting until marriage (a much different figure than Miller and colleagues' teen-based report twenty-two years earlier). 23 Of the Mormons who had engaged in premarital sex, they were far less likely to have had sex with someone other than their (future) spouse. With regard to premarital sex, it is also important to note that most Mormons do not cohabit, but rather transition directly from single life to marriage. 24 
Marriage
In this section, we address empirical social science findings related to marital and family values, gender roles, LDS interfaith marriage, and marital processes.
Marital and family values. A frequently studied Mormon value has been the law of chastity, with studies across time indicating that Latter-day Saints have relatively traditional attitudes and behaviors concerning nonmarital sex. 25 In other examinations of LDS values, Bahr compared and contrasted 2,005 Utah Catholics, Protestants, and Mormons and found Mormons to be less accepting of non traditional family role definitions than non-Mormons. 26 Mormons also reported more "family centeredness" in their attitudes but did not differ in prefere nces about the division of family labor. 27 Another study of values comparing Catholic, Protestant, and LDS participants found that among the more than four thousand college students surveyed, the "highly religious" groups (from each denomination) reported less materialistic views, favored more traditional female roles in the family, and placed greater relative importance on marriage and children. 28 Gender roles. The twenty-first century has yielded a small but growing body of research examining perspectives on gender among Mormon women and men. 29 Beaman's study entitled "Molly Mormons, Feminists and Moderates" was based on life history interviews with twenty-eight LDS women and found significant variation in how mothers navigated and negotiated boundaries involving participation in the paid labor force, relations within their families, and interaction with and perspectives on the church (and the priesthood), among other issues. 30 In a second study related to gender, Chen analyzed depictions of mothers in the LDS Church's multimillion-dollar "I'm a Mormon" ad campaign and reported that the "ads reaffirm, not defy, the 'traditional' gender roles for women as they emphasize (stay-at-home) motherhood above all other identities. " 31 In another study, Lafkas utilized a qualitative approach and examined and conveyed the challenges faced by Mormon women with divorced parents as these women interfaced with LDS gender-role doctrines. 32 Lafkas noted that "traditional gender roles are often upended with divorce, creating situations inconsistent with Mormon doctrinal ideals, " thereby creating cognitive dissonance. 33 Indeed, as noted elsewhere, "a key challenge for [many] American churches in the 21st century will be to find a balance between supporting the standard of marriage-based families that is idealized . . . [while simultaneously and sensitively] addressing the pluralistic family realities that confront them. " 34 LDS interfaith marriage. Same-faith marriages have been found to be significantly more stable than interfaith marriages across a variety of religions. 35 As early as the 1960s, social scientists were specifically examining LDS divorce rates and noting significant differences between temple and non-temple marriages in Utah. 36 Interestingly, Latter-day Saints provide examples of both the most stable and least stable marriages. Howard Bahr, with a Utah-based sample, found that "the divorce rate for certain interfaith combinations [was] as much as nine times higher than that for other combinations. " 37 The lowest divorce rates were recorded for Mormon same-faith marriages (same-faith Catholic marriages were very stable as well), but the highest divorce rates were for interfaith marriages involving Mormons. 38 The striking (up to ninefold) increase in divorce rate involving interfaith LDS marriages noted by Bahr was Utah-based and rightly caveated as such. However, research by prominent non-LDS demographer Evelyn Lehrer has since buttressed and nuanced Bahr's 1980s findings. Lehrer found, based on a nationally representative data set (NSFH) of 9,643, that the five-year divorce rate in LDS-LDS couples was 13 percent, "the most stable" of the marriage combinations examined. 39 However, the five-year divorce rate among interfaith marriages with one LDS partner was more than triple that rate (40 percent)-one of the least stable combinations of marriage in the study. 40 We are left with the apparent reality that LDS marriage represents both the most stable and (one of the) least stable unions when studied nationally, depending on whether both spouses are LDS or not.
LDS marital processes. For decades, Mormons have typically had the highest rates of marriage and fertility when compared with Catholics, Protestants, and those without religious preferences. representative data also indicate that Mormons marry significantly younger than other religious groups, with the exception of conservative Protestants. 42 Less, however, is known about the processes in LDS marriage after the wedding. 43 Some insights have been gained from the national American Families of Faith Project, based on in-depth, qualitative interviews with 201 highly religious families (26 of whom were LDS, none of those from Utah). The project has yielded more than fifty peer-reviewed works, almost all of which have included reports from LDS families as well as from Christian, Jewish, and Muslim families. 44 A few notable highlights related to marital processes from the project have included reports that (1) a "shared family vision" is vitally important in promoting marital quality, stability, and shared meaning; (2) it is important not only to marry someone of the same denomination, but to marry a spouse with a "matched faith" or similar level of religious commitment; (3) strong marriages find ways to unite during the challenges that inevitably arise; and (4) faith in general and prayer specifically can be a valuable resource for resolving conflict. 45 While the preceding findings are based on the broader 201-family sample, two findings from analyses of only the LDS families have included (1) the reported power of a belief in eternal marriage and eternal family, 46 and (2) the pervasiveness and influence of "couple prayer" in LDS marriage. Costs, challenges, and struggles related to involvement in the LDS faith have also been noted. The amount of time, energy, and money required by Mormon activity are substantial when compared with other faiths. 48 Yet, as sociologists Stark and Finke document, LDS persons "grade" their faith at a significantly higher level than most-seemingly indicating that the perceived benefits are worth the high costs. 49 These costs involve requested service in church callings, potentially including intensive service in the lay ministry. 50 A recent qualitative study examined LDS bishops and their wives and found that while bishops reported experiencing increased empathy towards their wives, there were also pronounced difficulties including (1) wives feeling "left behind" spiritually, (2) challenges of negotiating issues of confidentiality, and (3) a variety of stressors at both individual and marital levels.
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Fertility
There is a long-established and persisting link between religion and fertility patterns. 52 Because pronatalism is an especially salient part of Mormon theology, many scholars have been particularly interested in the high fertility rates of Mormons. Numerous studies have investigated not only the number of children in Mormon families but also the reasons, perceptions, and pressures related to fertility in Mormon culture. In this section, we will briefly address Mormon fertility rates and the variables, both within and outside Mormon culture, that affect Mormon fertility. Mormon fertility rates have consistently stayed above the average of nonreligious groups and above those of most other religious groups.
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Although these rates remain well above the national average, they are gradually declining. Thornton noted that Utah fertility rates in 1970, while still high compared with those for the rest of the nation, were only 40 percent of what they had been in 1860. 54 While there are other factors that contribute to this statistic, such as the growing acceptance of birth control and the increase of non-Mormons in Utah over the years (approximately 30 percent by 1970 but 40 percent in 2010), the trend is still reflective of shrinking Mormon family size. 55 It is important to note that the number of children desired by young LDS women has stayed fairly constant at 4.6 children over the past seventy years, but the number of children born has greatly decreased, from 3.3 in 1985 to 2.6 in 2012 (still the nation's highest fertility rate). 56 We next discuss reasons why the desired number has not typically been realized.
Secular factors affecting Mormon fertility.
Higher socioeconomic status has been associated with higher fertility rates among Mormons. Christensen found that finances were the number-one reason (LDS) students gave for limiting their desired family size. 57 Heaton found higher income to have a positive effect on Mormon fertility, as did Stanford and Smith, who found that while increasing income was associated with fewer children for non-LDS women, it was "slightly positive" for inactive LDS women and "decidedly positive" for active LDS women. 58 In general, education has a negative effect on fertility. However, many studies have returned mixed results on the effect of education on Mormon fertility. 59 While it is difficult to definitively determine the effect of education on Mormon fertility, what is clear from these studies and others is that the variables that affect Mormon fertility vary across place and time.
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Religious factors affecting Mormon fertility. The strong stance of the LDS Church against premarital sexual intercourse contributes to Mormons marrying significantly younger than the general population-and contributes to high LDS fertility. 61 Much emphasis is also put on marrying within an LDS temple, a choice that scholars have linked with higher fertility. Heaton, the most prolific author on Mormon fertility, explains the effect of temple marriage on fertility by stating that temple marriages reflect a long and deeply held "acceptance of a pronatalist theology. "
62 Temple marriages are also reflective of high religiosity and activity-and LDS faith-community involvement likely indirectly promotes fertility by providing couples with a reference group of families who also value the pronatalist teachings of the LDS Church. Indeed, continued activity in the church and access to Mormon reference groups have perhaps the largest effect on Mormon fertility. 63 While LDS theology and involvement promotes bringing children into a family, these factors also seem to influence child-rearing styles and parent-child relationships.
Parent-child relationships
A good deal of research has explored various aspects of the parent-child relationship and parenting processes in Mormon families. A series of studies by Hui-Tzu Grace Chou and colleagues addressed different aspects of the parent-child relationship. In a study on the possible effect of birth order on religiosity, Chou and Elison found that earlier-born Mormon college students showed a higher level of religiosity than later-born children. 64 Chou, Esplin, and Ranquist found that frequency of prayer among LDS young adults was associated with the type of attachment to parents they reported (from their childhood), although other factors, such as general religious activity, were more influential. 65 Chou and Uata found that the image of God (as loving, forgiving, trustworthy, and available) held by Mormon male college students in the United States was influenced by the style of parenting they reported their parents practiced. 66 Two studies by Rachel Loser and colleagues addressed links between family and religious involvement for LDS families. In 2009 Loser, Hill, Klein, and Dollahite found that Mormon parents reported that their family religious rituals provided benefits including stronger relationships, more family togetherness and unity, increased communication, less contention, more kindness, and better parenting. 67 In a different study, Loser, Klein, Hill, and Dollahite found that Mormon parents reported that their religion was integral to their familial, structural, and social systems and deeply integrated into their daily lives. 68 Merrill, Salazar, and Gardner found that parental positions of responsibility in the LDS Church and frequent family discussions about faith and religious practice were more potent predictors of avoidance of drug usage among Mormon young adults than other factors such as church attendance, discussions about doctrine, and fears about harming the family's reputation. 69 Marks and Dollahite studied Mormon parents alongside parents from other faiths and found that highly religious parents identified meaningful religious practices that involved both costs and benefits associated with them. 70 A number of studies have explored the challenges experienced by Mormon families that include a child with special needs (developmental and physical delays, disabilities, and illnesses). Marshall and colleagues found that despite the physical, emotional, financial, and relational challenges, many LDS parents of special needs children described this challenge as a profoundly spiritual experience. 71 In a series of studies, Dollahite and colleagues explored the experiences of Mormon fathers of children with special needs. They reported a number of themes, including the conclusion that most of those fathers would not "change" their special needs child nor deny family members the kind of spiritual growth and compassion that reportedly developed as a result of their being in a family with a child with special needs. 72 Additionally, the LDS faith community was a cherished and invaluable resource to these families-but conversely, when "brothers and sisters" in their ward family let them down, it was "disappointing and hurtful . . . [and] seemed to elicit greater frustration and pain than failures by secular [institutions] . " 73 As with divorce rates, it seems that the LDS religion and family experience can often include highs and lows that vary both above and below typical experience.
Youth religious development in a family context
A number of studies have explored youth religious development in the context of religious family processes-and these studies often include LDS families with adolescents.
Agate, Zabriskie, and Eggett studied LDS parents and youth and found that both family religiosity and family leisure had a significant positive relationship with family functioning. 74 Chadwick and Top studied more than 2,100 LDS youth along the East Coast and found that religiosity was inversely related to delinquency but that peer influence had even greater impact on delinquency than family and religious factors. 75 Merrill, Folsom, and Christopherson studied the influence of family religiosity on adolescent substance abuse and found that family church attendance and religiosity among parents during participants' adolescent years served as protective factors against substance use in LDS youth but not among youth in other religions or for those with no religious preference. 76 The American Families of Faith Project includes in-depth qualitative interviews with twenty-six Mormon families (all from outside Utah). As part of this project, Emily Layton and colleagues investigated how youth of various faiths, including Mormons, developed their religious and spiritual identity. The study focused on what anchored youth to their faith (e.g., connections with God, parents, religious leaders, and peers) and how they developed strong religious identity in childhood and adolescence. 77 From these data, Dollahite and colleagues investigated how youth from various faith communities (including the LDS community) engaged in religious conversations with parents, as well as the kinds of religious sacrifices Jewish, non-Mormon Christian, Muslim, and Mormon youth make for religious reasons. 78 These studies found that LDS youth are similar to youth from other faiths in many ways but that they also manifest differences. For example, in the study of sacrifices made by youth for religious reasons, Latter-day Saint youth made a broader range of sacrifices for religious reasons than most youth from other faiths. This is consistent with data reported from a national, mixedmethod study of teenagers.
A number of non-LDS social scientists have written extensively about Mormon youth based on data from the National Study of Youth and Religion (NSYR) conducted by Christian Smith. One study of 3,370 teens (including Mormon youth), conducted by sociologists Christian Smith and Melinda Denton, found that LDS youth were relatively highly involved with and committed to their faith. 79 The study compared youth from various faiths on a variety of spiritual and religious variables. Below is a summary of the findings from their book Soul Searching.
Dean suggested that Mormonism provides LDS teens with "a consequential faith" characterized by a substantive doctrine of God, a community of consequence (which for Mormons is family), a morally significant universe, and being asked to contribute themselves to God's ultimate transformation of the world. Dean explained:
Chief among these faith-promoting variables is the religiosity of Mormon parents. Since Mormons are known for tightly knit, intact, and religiously devoted families-and since we know that teenagers mirror their parents' faith to a high degree-it stands to reason that Mormon communities would have higher-than-average rates of religious devotion among teenagers. 82 Dean went on to encourage pastors and youth ministers of all faiths to try to learn from the ways that the LDS faith-and LDS families in particular-work with their youth to help them develop deep religious and spiritual identities.
Conclusion
Respected University of Southern California scholar Vern Bengtson (not LDS) and colleagues have reported the following in their landmark, four-generation study of religion and family life:
The most successful programs fostering intergenerational connections and the nurturing of families have been instituted by Mormons, of which a prime example is their Family Home Evening [on] Monday nights. The LDS parents and bishops we spoke with attributed the success of their faith in religious transmission to activities such as this [Family Home Evening] that integrate family and faith and emphasize family growth and development. They have certainly been successful-in our sample . . . eight out of ten 82. Dean, Almost Christian, 59. and weaknesses. Our hope is that in both the larger discipline of family studies and in the niche of Mormon family studies, the insider and outsider groups will be wise enough to realize that both groups are needed for optimal examination, discovery, learning, and progress. 
